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PREFACE

Trese Epilegomena are the sequel to my two books
Prolegomena and Themss. I have tried here to sum-
marize as briefly as possible the results of many years’
work on the origins of Greek Religion, and to indicate
the bearing of these results on religious questions of
to-day.

For the new material offered I am largely indebted
to the psychological work of Jung and Freud and to
the less well known writings of the greatest of Russian
philosophers Vladfmir Soloviév.

J.E. H.

NewnNaAM CoLLEGE.
July 29, 1921.
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I
PRIMITIVE RITUAL

€DYFON KAKON EYPON AMEINON

Tz little township of Chaeronea in Boeotia, Plutarch’s birth-
place, saw enacted year by year a strange and very ancient cere-
moniall. It was called *“ The Driving out of Famine’2. A household
slave was driven out of doors with rods of agnus castus, a willow-
like plant, and over him were pronounced the words “Out with
Famine, in with Health and Wealth.”” The Archon for the year
performed the ceremony at the Common Hearth which was in
intent the Town Hall of the community and each householder
performed it separately for his own house. Plutarch himself per-
formed it at the Common Hearth when he was Archon. There was
present, he tells us, a large concourse of people and when all was
over he and his friends discussed the matter at dinner.

I have chosen this ceremony out of thousands of others because
it expresses with singular directness and simplicity what is, I think,
the very pith and marrow of primitive religion. The religious im-
pulse is directed, if I am right, primarily to one end and one only,
the conservation and promotion of life. This end is served in two
ways, one negative, one positive, by the riddance of whatever is
conceived to be hostile and by the enhancement of whatever is
conceived of as favourable to life. Religious ritea are primarily
of two kinds and two only, of expulsion and impulsion. Primitive
man has before him, in order that he may fivé, The old dual task
to get rid of evil, to secure good. Kvil is to him of course mainly
hunger and barrenness. Good is food and fertility. The Hebrew
word for “good” meant originally good to eat3. The word was pri-
marily applied to ripe fruits; it meant luscious, succulent. Hunger
and barrenness he tries by endless varying rites to carry out, to
expel, to kill; he curses it, he mourns over it, he has ceremonies

1 Plut. Symp. V1. 8. 1.

2 “gaketrar 8¢ BovNlpov étéhagis.” BotAiuos is sometimes translated “Ox-
hunger,” but from Plutarch’s discussion with his friends it is clear that this
may be mere popular etymology. They agreed however that the strange archaic

word meant a great and public famine.
3 See J. E. Harrison, Themss, pp. 139, 280.

H B. 1




2 PRIMITIVE RITUAL

of death and lamentation (wévfea). Food and fertility and growth
he welcomes, he rejoices over; he has ceremonies of working,
producing, exerting (3pyca).

But, and this is important, the two notions are never very
sharply sundered, they are but two faces of the same thought, or
rather will, the “will to live.” Beating, at the first glance, looks
like mere expulsion of evil—you “beat the mischief out of” a
childl. But certain ritual prescriptions show another face. In
Lithuania? the Easter Beating must be inflicted with a twig or
branch of birch on which the green leaves have just sprouted.
Endless care is taken to secure this. If the birch branches do not
bud in time the birch rods are kept in warm water for days—if
even then they do not bud they are artificially heated in a stove
pipe. In Orlagau in Thuringia the custom is called “whipping
with fresh green,” and the spoken words tell the same tale: “ Good
morning! Fresh Green! Long life! You must give us a bright
thaler.” All i to be fresh, new, bright, living. It is the induction
by contagion of new vitality and fertility. In Plutarch’s ceremony,
be it noted, the slave is beaten with rods of agnus castus, a plant
much in use in ancient “medicine” as a fertility charm.

This double-edged aspect of ritual comes out rather beautifully
in the bonfire festivals that survive to-day. Leaping over a bonfire,
dancing round it, is still by the peasantry of modern Europe sup-
posed to bring fertility, or as they would say “Good luck,” to
man and beast and crops. In Franche-Comté2 a bonfire is lighted
on the Eve of Twelfth Night and while the bonfire blazes the
people dance round it crying “Good Year come back! Bread and
Wine come back!” Here we have it would seem pure ¢mpulsion,
the bringing in of good. But behind lurks ezpulsion. The word
“bonfire” is not, as used to be held, bon-feu, good fire, few de jose;
it is bane or bone fire, a fire for burning up old bones and rubbish
of every kind. Purification and the rubbish-heap first, and only
later, because of the splendid blaze, a glow like the life-giving sun,
jollification, fertility, impulsion. Humanity, thank God! seems

1 See J. E. Harrison, Prolegomena, p. 100 ff.
3 Frazer, Golden Bough, Part VI, “The Scapegoat,” p. 271.

3 “Scapegoat,” p. 316; and for fertilizing action of bonfires see Balder the

Beautiful, 1. 188, 336.



RITUAL OF RIDDANCE AND INDUCTION 3

never satisfied to rest in negation. Out of riddance springs in-
evitably and almost instantly magical induction; out of destruc-
tion, construction; out of purification and abstinence, sanctifica-
tion. The history of man’s religious development from superstitious
fear to faith and hope and charity is largely the history of the
shift from bone fire to bon-feu.

Aristotle! with his inspired amazing insight saw and said that
poetry had two forms: praise which issued in hymns and heroic
poetry (éyxduca), blame which yielded iambic satire (Yrdyous).
Aristotle could not and did not know that these two modes arose
out of two ritual forms. The ritual of expulsion, riddance, cursing
and finally purification issues in the literature of blame, the ritual
of induction, of blessing, of magical fertilization in the literature
of praise. It is all summed up in the old ritual formula: “Out with
Famine, in with Health and Wealth.” We analyse and distinguish,
but at bottom is the one double-edged impulse, the impulse
towards life.

The twofold aspect of ritual, negative and positive, for expulsion
and smpulsion, is very clearly seen in two ritual implements in
use among the Greeks, the Gorgoneion and the Liknon or Win-
nowing Fan.

The Gorgoneion? is the head of a Gorgon, but the head was
there before the beast. This Gorgoneion is in fact nething but a
ritual mask, a grinning face with glaring eyes, protruding beast-
like tusks and pendent tongue. The Greek used the Gorgoneion
for what he called “prophylactic’ purposes, that is to scare away
all evil things, his enemies in the flesh and his ghostly foes. He
placed it over his house, hung it over his oven and wore it on his
shield, doubtless—though here for the Greeks precise evidence
fails us—he danced with it as a mask in his ritual dances. Most
anthropological museums contain specimens of Gorgoneion-like
masks used by savages for ritual dances; such masks have the
characteristic tusks and protruding pendent tongue. The pro-
truding tongue is but the gesture of the street-boy of to-day by
which he marks contempt and disgust. The origin is not so much

1 Poet. 1v. 1.
* Hastings, Encyclopaedia of Religion and Ethics, s.v. “ Gorgoneion.”
1—2




4 PRIMITIVE RITUAL

the idea of showing disgust as of ejecting a hurtful substance from
the mouth. If we give it its Greek name it is apoptuic rather than
apotropaic, its gist is to get rid of rather than to avert. The Gorgon
with its upstanding hair is a constant monument of the religion
of Fear, it is Terror incarnate.

Very different in its functions was the liknon! or winnowing-fan.
Yet in origin it was closely analogous. The word in Greek for the
winnowing-fan is wriov, i.e. the spitter, that which throws up,
disgorges, rejects the chaff and keeps the grain. Theliknon became
to the Greeks the great symbol and vehicle of purification physical
and spiritual. But unlike the Gorgoneion it was wholly alien to
the emotions of aversion and fear. It purified in order to promote
growth and fertility. Its association with grain made this sym-
bolism easy and natural. Its shape—it was a shoe-shaped basket—
helped. The shoe-shaped basket was used not only for actual
winnowing but, shovel-like, for the carrying of both grain and
fruits. It was a purifier because it was a winnower; it was a
fertility charm because it was a basket for first-fruits. Hence we
find it used as a cradle for the new-born child, we find it held over
the head of the initiate at the Eleusinian mysteries, we find it
carried in marriage processions. At Athenian weddings a boy,
both of whose parents were alive, carried a luknon full of loaves and
pronounced the words: “Bad have I fled, better have I found 2.
In fact as an old lexicographer® tells us the liknon is serviceable
for every rite of initiation and every sacrifice. It must needs be
80, for it embodies as the marriage formulary shows the essence
of all ritual expulsion and impulsion. -

It is probable that at this point an objection may arise in the
mind of the reader. The ceremony at Chaeronea is, he will say,
a curious old rite or custom, interesting in its way but not religious
in the sense in which we use the word now. The objection is partly
valid. In the sense in which we use the word now the rite of
Chaeronea is not religious, that is to say it is not worship ad-
dressed to a god, it is not worship conducted by a priest, it is
not worship held in a church. The object of this discussion is to

1 J. E. Harrison, “Mystica Vannus Iacchi,” in Journal of Hellenic Studies,
xxmL. (1903) 202-324, and xxIv. (1004) 241-254, resumed in Hastings, Encyclo-

paedia, s.v. “Fan.”
3 Ps. Plut. Prov. Alec. xv1. 3 Harpocration, 8.0. “\xvor.”



RITUAL OF RIDDANCE AND INDUCTION 5

show the constantly shifting nature of the notion of religion which,
being, if my contention be right, a function of our human nature,
grows and shifts with human growth. But, and this is important,
Plutarch an educated Greek regarded the Chaeronea rite as
religious. He calls it a sacrifice (voia), a sacred act, a word that
came in late Greek to cover any and every religious doing. Now
Plutarch was not only a highly educated but a deeply religious
man. A great deal of his strenuous life was devoted to the study
and elucidation of religious thought and practice, his greatest
woman friend Clea was a priestess of Isis and all his life long he
remained profoundly pious What Plutarch called a  sacrifice ”
was we may be sure in his eyes religious.

The Chaeronea rite then was to Plutarch rehglous, yet it con-
tained and implied no god. The kindred rite at Athens, the expul-
sion of the pharmako: or scapegoats, became “associated with” the
worship of Apollo, but Apollo is no integral part of it. Pretty well
all over the world we find rites of expulsion and impulsion, but
they involve no divinity. We must face at the outset the fact that
religion does not presuppose a god. This, even if we confine our-
selves to modern times, is plain enough. Buddhism claims perhaps
more worshippers than any other religion, more than Mahomed-
anism, more than Judaism, more than Christianity. No one denies
to Buddhism the name of religion, yet Buddhism is godless, pure
atheism. It is at once its strength and for popular purposes its
weakness.

. That the Chaeronea rite is as godless as priestless is clear enough.

The civil officer, the Archon, expels the slave and pronounces the

expulsion of Famine and the incoming of Health and Wealth; that
is all. The action is what we call “magical,” it is the attempt
directly to control natural facts and forces without appeal to any
supposed divine being for his intervention. Plutarch, intimately
acquainted with the worship of the gods, surrounded by the im-
posing figures of the Olympians, yet does not hesitate to call a
magical ceremony religious, and we hold him to be right.

Is there then no distinction between religion and magic? There
is, and it is a distinction very simple but all importa.nt religion is
social, magic is or may be individual, religion is of the group
however small, magic of the single unit. . The methods of all very
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early religions are necessarily magical, i.e. godless, but they are
consecrated, made religious by their being practised for the com-
mon weal. The essence of magic is the opus operatum, the act
effective in itself. Baptism and the consecration of the elements
in the Eucharist are rites primarily magical, though much con-
taminated by theological sanction ; they are religious because they
are social, practised openly for the common weal. By this defini-
tion the Chaeronea rite is seen to be magical and hence atheistic,
but though atheistic it is deeply religious. The Archon practises
it at the Common Hearth for the whole township; the householder
at home for his family. In both cases we are concerned with a
group and a group function—the action is social.

The discovery of its social origin! is perhaps the greatest advance
yet made in the scientific study of religion. The notion of social
origin upsets so many modern individualistic convictions and pre-
judices that it is sure to meet with some hostility. The discovery
has been a long slow process and was only made possible by recent
scientific examination of religious phenomena among primitive
peoples. The new and unexpected facts disclosed by this examina-
tion—facts which have bit by bit revolutionized our whole out-
look—may conveniently be grouped under four heads:

(1) Totem, Tabu and Exogamy.

-(2) Initiation Ceremonies.

(3) The Medicine-Man and King-God.

(4) The Fertility-Play or Year-Drama.
By a brief examination of these groups of facts it will become
clear (1) that religion is a social factor and can only properly
be studied in relation to social structure; (2) that the idea of a
god is a bye-product arising out of rites and sanctities, a bye-
product of high importance but non-essential ; (3) that the function
of religion is to conserve the common life physical and spiritual,
this function being sometimes aided sometimes hindered by the
idea of a god.

1 The discovery was first formulated by the genius of Emil Durkheim in his
brief paper, “De la définition des phénoménes religieux,” in the Année Socio-
logique of 1898. His theory has been since expanded in his The Elementary Forms
of the Religious Life, English edition, by J. W. Swain.
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(1) Torem, TaBu AND Exocamy.

The word totem! means not plant or animal but simply family,
group or tribe. Itisimportant to grasp this clearly as the supposed
kinship of man with various plants and animals is a fact so odd
that it has arrested undue attention and tended to obscure the
real significance of the totem. Besides the idea of family or group
the word totem is also used for a family mark. Thus the primal
notion of a totem is a group distinguished by a common label
or badge. The totem animal is always a group of animals not an
individual animal, the totem relation is always the relation of a
group of men to a group of animals or plants, the primary gist
of tetemism is the distinction of groups.

How this distinction of groups came to be of such intense
religious significance we shall see in a moment. For the present
it is interesting to note that as the totem animal—the tribal
animal—Ilong precedes the animal god, so in Greek religion Moira-
partitiond preceded and overruled the whole Olympm.n system.

Totemism is then mainly an

_ unity. ve man thinks or rather feels in terms of his group:
the group is his universe. So much perhaps our latter-day paro-
chialism or patriotism might teach us. Totems are not worshipped,
they are not definite deities propitiated with prayer and sacrifice,
but it is easy to see that from the focus of attention on the totem
animal or plant they may be the stuff of which pagan divinity
is made. The “ making of a god” is a stage at which we have not
yet arrived. It is enough to note for the present that the totem
is the collective symbol, the badge of distinction, the representa-

1 For the whole subject of Totemism see Dr Frazer’s Totemism, 1887, and his
Totemism and Exogamy, 4 vols., 1910; E. Durkheim, The Elementary Forms of
the Religious Life; 8. Freud, T'otem und Tabu, 1913. Dr Frazer holds that exogamy
arose independently of totemism and that totemism is the earlier of the two;
he gives up the hope of discovering the origin of exogamy and believes he has
caught the secret of totemism. Dr Durkheim holds that totemism and exogamy
are inextricably intertwined: that the one cannot exist save as an unmeaning
survival without the other. He stresses here as elsewhere the group aspect.
Dr Freud adopts mainly the same position a8 Dr Durkheim, stressing and more
fully explaining the tabu element. The view here expressed is based on Durkheim

and Freud.
* For Moira in relation to social organization see F. M. Cornford, From Religion

o Philosophy.




8 PRIMITIVE RITUAL

tion of a family or group unity as distinct from other unities, a
totem marks out, separates, differentiates. That such a badge or
mark may become an intense emotional focus is self-evident; we
have only to think of the passionate devotion inspired to-day by
o the colours. Once chosen and set up, such a badge is an emotional
G focus but we are left with the further question, where was the
... Deed of such a badge, the vital necessity of distinction, separation.
>, - Primitive man has no natural need for social order, for division
", “~- and classification; what made him invent a totem and elaborate
""‘u /. #its attendant irksome system of tabus? The need must have been
NV - intense, imperative, essential to the conservation of life. To find

Jd <o, this need we must go back to the beginning ef society.
S«w:l;w.l" ! Human society with all its civilization is based on the family,
" 1“,,,“&?:‘ the “promiscuous herd” as starting point is a theorist’s dream.
wh s ""wa] This primal family consisted of an adult male, one or more females

/)"‘ ~'7.'

w0l and their children. This same primal family is observable even
w 4T Xes) among the higher quadrupeds. With gorillas one adult male only is

s )& ng y

" observable in each band. So long as the children are young all is

Ve Top A
e (;,{,p well, and if all the children were females no difficulty would arise.
i " v-‘l’r“"" The father simply marries his daughters as he married their mother.
he 1"‘: 3sz+»4¢ There is no “natural” instinet of repulsion against incest. Primi-
‘ tive man has no hygienic conscience for the next generation. In-
deed, be the stock healthy, no need for such conscience exists.
It is when the young male offspring grow up to maturity that
trouble begins. The single oldest or strongest dominant male is
L awd 2 .| confronted by his own sons as rivals!. He may not, probably
e _\‘;":ﬂ does not, know them to be his sons, knowledge of the fact of
awd \ """ | fatherhood is comparatively late, but they are young males, in-
thach evitable rivals. If he is to keep his wives to hirhself he must kill
these rivals or expel them. His rule is—no other male to touch
the females of his camp, the result—expulsion of adolescent sons,
i.e. exogamy.

It seems an impasse. Perpetual reiterated expulsion of all the
young forces of the family. In time it is true the young males -
may and do conquer, the old father grows old and weak, the sons
band together and slay him, but it is only themselves to retell

1 Andrew Lang, “The Family,” in Custom and Myth, 1884, p. 245. Darwin,
Descent of Man, 11. 362.

v ‘v." w(x‘



TOTEM, TABU AND EXOGAMY 9

the old hideous story of sexual jealousy. Advance in civilization
is forbidden for cooperation is impossible.

But there were other forces at work. The mother counted for
something, the young males were to her not merely as to their
father, young males, they were sons. The higher quadrupeds have
longer infancy and this would foster affection even in the father.
The eldest son not very much younger than his father would have
little chance, he would be surely killed or expelled, but the youngest
born when his father’s passions were ebbing might have better
luck. Moreover man s a social animal and his brain is highly
developed, he must have vaguely hungered after peace and con-
sequent plenty, killing your sons would pall after a time. The next
step, the crucial step, the beginning of all our morality was taken—
man began to impose tabus, and thereby arrived at a sort of social
contract. ,

Tabu is never an artificial strengthening of an instinctive re-
pulsion, it cuts clean across individual desire. It is easy to see
what was the nature of the first tabu. It was made in the interests
of the Father. Weary at last of the expulsion and slaying of sons,
conscious that the day would come when they would in turn slay
or disable him, he made terms with them on the basis of a tabu.
You may stay at home on condition that you do not touch my

{

wives or at least certain of my wives, your mother and your sisters i Lx. e
or some of them are to you tabu. Andif tabu they must be marked a

as such, they must carry on their bodies a totem badge or mark of
avoidance. This system of distinction once started branched out
of course into endless complexities with which we are not concerned.
The primal cardinal fact is that totemism consists in group dis-
tinction, that it functions through tabu and that it takes its rise
in perhaps the strongest or at least the fiercest of human impulses
in sex jealousy. Here, as 8o often elsewhere, the fabric of Church

and State! rests on a basis of savage animal impulse, crossed by “

the dawnings of a social impulse.
The tabus of the primal family have left their traces in the
curious survivals among savages known as Avoidance?. It seems
1 See J. G. Frazer, Psyche’s Task, passim.
* See J. J. Atkinson, Primal Law, 1903. The theory of the origin of exogamy

in the jealousy of the Sire is due to Mr Atkinson, but he does not connect this
with totemism,

‘LLL

0 o

f

/)'

o~
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10 PRIMITIVE RITUAL

odd and inexplicable to us that a brother may not speak to or
even see his sister. The arrangement is, among the houseless
nomads of Australia, inconvenient and to our thinking absolutely
senseless. But in the light of the primal tabu on all sisters it is
clear enough. The sister if she catch sight of her brother by acci-
dent in the bush is well advised to fall flat on her face.

Moreover, and this is an interesting point, we find the echo of
the old savage primal family in Greek mythology. Before Zeus
reigned there was an older dynasty—that of Kronos, and before
Kronos was Ouranos the Heaven, mated to Gaia the Earth. Ouranos
hated his children and slew them, but Kronos the youngest son
conspired against his father and emasculated him and reigned in
his stead. The story repeats itself in varying form from generation
to generation. Kronos in his turn devours his own children as fast
as they are born, knowing that he was fated to be deprived of his
kingdom by one of them. Rhea the mother devised a plan by
which she might save her youngest born Zeus, who reigned there-
after in his father’s stead. In these stories it is the kingship that
is emphasized, but it is clear that behind lies the jealousy of theSire.

This explanation of the totem as essentially a group badge
adopted to mark exclusions and facilitate tabus made necessary
by the Sire’s jealousy clears up much that has long been mysterious.
The totem animal once chosen may as a rule not be killed and
eaten, but on certain solemn occasions by common consent he
is killed and he is eaten. From that solemn slaying is traceable all
the long series of sacrifices and sacraments. Just so the father—
for whom indeed the totem animal is in a sense surrogate—cannot
and may not be slain. But in the old family system, as we have
seen, by common consent and insurrection of the brothers he was
slain. This slaying, at first an inevitable outrage, may well have
crystallized into a custom. Whether the old Sire was ever eaten
by way of incorporating his exceptional powers may remain un-
certain. But in the slaying of the father we have at least the germ
of the later sacrifice of the king-god.

Further, light is thrown by this explanation on the curious
attitude of mind towards the totem, which Freud! has called
Ambivalenz, the attitude that is of mingled attraction and repul-

1 Op. cit., the term was originated by Bleuler.
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sion, desire and shrinking, which is the very gist and marrow of
tabu. This Ambivalenz is characteristic of the feeling of the son ¢

to the father, and of all savages towards tabued objects. It is G sev
the attitude of obedience to a non-natural prohibition, the desire y el ¥y
remaining while the prohibition holds. It disappears when thei™ ;¢ >

rationality of a pro}nbltlon is fully recognized, but it survives in A
diseased neurotic consciences charged with the atmosphere of re- 1
pressed desire. Tabu is the first categorical imperative and is the (2
parent of sanctity, that sanctity which long preceded divinity. g“{
Holiness has just this character of Ambivalenz; the thing that is %, *
sacer a8 Robertson Smith long ago recognized is impure as well e
as pure, a danger as well as a safeguard, it attracts and repels.
Now-a-days we think of things holy as things divine, either gods
themselves or things especially associated with divinity, but sanc-
tity to primitive man meant something quite other, it meant the
thing tabued, whether person or plant or animal, the tabu being
imposed by the group protecting itself against the individual.
Sin, sanctity, repentance, purification, all the notions we feel to
be 8o intensely and characteristically religious took their 1 rise at
leastintabu, T

Especially does this conjoint notion of tabu and totemism ex-
plain the sanctity of animals and plants and the rise of plant and
animal gods. On any other showing it is not easy to understand
why a man should worship the plant or animal which he can any
time kill and eat. He might admire it, and feel curiosity as to its
wondrous ways, he might if it were fierce and strong feel fear of it,
but he would not feel that special blend of awe and attraction
which we call worship. But given that an animal or plant has
been chosen as a totem, all becomes simple. It may have been
quite accidentally that the thing chosen was plant or animal. The
choice was natural as man’s attention is much engaged by plants
and animals but it was not essential, as is shown by the fact that
almost any natural object may become a totem, and even some
objects that are artificial. Given then that an animal or plant is
chosen as a totem, it becomes the sign manual of tabu, it is hedged
round with prohibitions, it becomes a thing apart, marked by the
group with sanctity, remote from daily use. It is not the plant
or animal that is useful to him or that feeds him that the savage
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will tend to worship. It is the plant or animal tabued. From the
tabued animal or plant to the sacred animal or plant and from
the sacred to the divine the steps are easy.

Moreover plants and animals are of high, indeed the highest
importance in totemistic rites. So high is this importance that it
has led some observers to see in these plant and animal rites the
actual origin of the sanctity of the totem. This we believe to be
mistaken, sanctity arises primarily in tabu.

Turning to totemistic rites their object is clear enough. They
are uniformly what we have called mpulsive or inductive. Their
object is to produce and enhance life, the multiplication of such
totem plants and animals as are good for food. The ceremonies
are known among some Australians as Intichiuma® and this name
has become current. They are also known as mbatgalkatiuma, which
means “to fecundate” or to “put in good condition.” The Inti-
chiuma are celebrated just before the rainy season. The rain is
important because the savage has grasped the all important fact
that life depends on moisture. This life-giving moisture will be
sought and found in various ways according to physical conditions.
In Egypt religious ceremonial will centre not on rain-making but
on the Nile. In Greece we shall have rain-making ceremonies and
the cult of springs and small rivers. In Australia as soon as the
rains arrive, vegetation springs up as though by magic and animals
multiply. It is the great religious season of the year.

The rites celebrated are mainly mimetic dances. All over the
world, in the magico-religious stage, primitive man dances where
we should pray or praise. This is inevitable though at first sur-
prising. He cannot pray, he knows of no one to pray to. He must.
act directly—try to get what he wants by doing it. His dances
are in the main, in so far as they are not merely the outlet of
pent up emotion, mimetic. He does in pantomime what he wishes
done. He wants to multiply his totem, so he imitates the actions
of this totem—he jumps like a kangaroo, he screeches like a bat,
he croaks like a frog, he imitates the birth of a Witchetty grub.
Only a kangaroo man can cause kangaroos to multiply and though

1 The best summary and analysis of the Intichiuma rites is found in Durkheim,

The Elementary Forms of the Religious Life, p. 326, based of course on Spencer
and Gillen and Strehlow’s investigations.
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he may not, save in solemn sacrament, eat kangaroo himself, he
performs the kangaroo ceremonies that other totem groups may
eat and they will do the like for him. Rain is often imitated and
caused by the sprinkling of drops of blood or the shaking of white
down to simulate clouds.

And here a point of great importance must be noted. These
pantomimic rites have all one object, the promotion of life by
means of food, but they are separable into two groups, the one
purely imitative, just described, the other imitative but also com-
memorative. The one looks forward, the other back!. The com-
memorative rite looks back to the ancestors of the tribe and re-
enacts their doings, it represents the mythical history of the tribe.
The past is made to live again by means of a veritable dramatic
representation. Now here the intent is manifestly not the direct
impulsion of fertility but the strengthening of solidarity. So im-
portant however is the indirect action of this strengthening of
solidarity that to omit the performance of the ancestor rites would
inevitably bring bad luck. There could be no better instance of
the intense religious importance of the group. No group can func-
tion with its full force unless it invokes tradition. Here in these
commemorative ancestor rites we have the dawn of true religious
notions of high importance, the idea of immortality, the idea
of group immortality as preceding individual immortality, the
idea of ancestor worship which springs straight out of ancestor
commemoration and is a powerful factor in the making of the
anthropomorphic god.

Totemism and tabu have given us in embryo our main religious
conceptions, the ideas of sanctity, of sacrament, of sin, of sacrifice,
of animal and plant worship, of immortality and ancestor worship.
‘We have seen them emerge in close conjunction with social struc-
ture, and this no longer surprises us. If religious impulse be the
impulse to the conservation and promotion of the group life, and
that life depends for its conservation on some sort of social con-
tract, the dependence of religion on social structure is inherent and

1 For the detailed psychological analysis of rites both commemorative and
anticipative, see J. E. Harrison, Themis, chapter mm, “On the Dithyramb, the
3pduevor and the Drama,” and more simply, Ancient Art and Ritual, chapter 11,
“Pantomime Dances.”
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essential. Rites not only procure the means of life but they are
the means whereby the social group periodically reaffirms itself.

To watch the further development of these embryo notions we
pass to our second head.

(2) IntTIATION CEREMONIES.

Initiation ceremonies are but a specialized form of the fertility
ceremonies described under the name Intichiuma. When the novices
are initiated a series of ceremonies are performed before them
which reproduce even in minute particulars the rites of the Inti-
chiuma. The mechanism of the rites is often identical, but the
initiation rites are marked off by two peculiarities which it is
all impertant to note. These are (1) the initiation rite is into the
tribe, it is of far wider import than the totem ceremony; (2) the
initiation rite is concerned with the human element in the tribe,
it has not for its direct object the fertilization of either animal
or plant. Its object is, as the savage himself frequently says, “to
make or manufacture a man.”

The detailed ceremonies of initiation are variable and cannot be
discussed herel. We can only emphasize the main gist of the rite
and this has been well summed up in the formulary rite de passage,
rite of transition from one stage to another. It has been ably
observed? that all ceremonies concerned directly with the welfare
of man have this transition character, ceremonies of birth, of
puberty, of marriage and of death are all alike in mechanism, they
all facilitate the passage from one state to another, they are all
of expulsion and impulsion, they ward off the dangers of the
transit and enhance its benefits. The rite de passage on which
primitive man focussed his attention was emphatically the rite
of puberty or maturity, his transit from childhood when he was
a useless encumbrance to manhood when he took upon himself
the two main duties of savage maturity, he became a warrior and
a father, he defended the present generation and engendered the
next.

1 A collection convenient for the general reader will be found in Hutton
Webster, Secret Societies, 1908, and see the article “Initiation,” by Goblet
d’Alviella in Hastings, Encyclopaedia of Religion and Ethics, and H. Schurtz,
Altersklassen und Mannerbunde, 1902.

% Van Gennep, Rites de passage, 1909.
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The attention of explorers was at first drawn to initiation
rites, mainly because of the horrible sufferings endured by the
novices. These sufferings were in part tests of endurance such as
are imposed now-a-days by boys when they initiate a new school-
fellow. More important and indeed cardinal is the fact that in
initiation ceremonies the death of the novice is almost always
simulated and sometimes actually caused. This death is followed
by a resurrection. All the various mummeries of death and resur-
rectionl, often bloody and disgusting enough, simulate and there-
fore to the savage mind stimulate the passage from the old life
to the new. But the simulated death has another aim, distinctly
social, that is to emphasize the solidarity of the tribe, only by
his simulated death can the boy be brought into contact and made
one with his ancestors. They it is who instruct him in the tribal
secrets, the old men of the tribe who initiate him are often
positively disguised as ancestors. Thus we see in Initiation as in
the Intichiuma the two elements, commemoration of ancestors as
well as magical mimesis.

Initiation, it will be remembered, is of the tribe not of the totem.
In initiation the youth is brought into relation with a larger unit,
and this larger unit is figured to him by a Great Spirit?, a very
near approach to what we call a god. If the totem replaces the
old Sire so this Great Spirit replaces for the time his peculiar totem
and is figured as the father of all the members of different totems
who constitute the tribe. Thus among the Euahlayi the Great
Spirit is called Baiame and in this tribe it is related that the various
totems were only the names given to the different parts of Baiame’s
body and this is but a simple figurative way of saying that the
Great Spirit is the synthesis of all the totems and consequently
a sort of presentation of the idea or rather sentiment of tribal
unity. These Great Spirits found among so many primitive peoples
were, it was at first thought, mere borrowings from Christianity
taken over from missionaries. But the fact that the Great Spirit
is found uniformly not in totem rites but in tribal initiations shows
clearly that the Great Spirit is the outcome and expression of a
special social structure. He had his origin in those rites which it
was his function to represent.

1 Frazer, Golden Bough, x1. 225, “The Ritual of Death and Resurrection.”
3 Durkheim, Elementary Forms, p. 204 fi.
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Initiation was to the savage the rite of paramount importance.
Other rites de passage were performed at the other crises o